HILE MUCH of the renewal in theology in this century has drawn its inspiration from study of patristic sources, many who turn to these sources for the first time do not read very far. They are immediately frustrated by the way the authors make use of Scripture since, to those schooled in contemporary exegetical techniques, much patristic use of Scripture can seem arbitrary. At first glance, Cyril of Jerusalem's use of Scripture in his Catechetical Homilies seems no exception to this appearance of arbitrariness. Yet a closer look reveals that, far from being without method in his use of Scripture, Cyril in fact had a distinctive method which was determined by the task entrusted to him in initiatory preaching. The purpose of this essay is to explore Cyril's use of scriptural material in catechesis in order to consider how it was shaped by his understanding both of the nature of the conversion necessary to prepare his hearers for paschal baptism, and also of how the proclamation of Scripture in catechetical preaching could serve as vehicle through which this conversion could come about.
The Context of the Catechetical Homilies
First, it is useful to recall the liturgical setting in which these eighteen homilies were given (ca. 350) 2 and how their contents were organized. According to Cyril, after an initial session when those who are accepted for Easter baptism have their names enrolled in a register and are given a preliminary exhortation (the Procatechesis), these elect come during the "forty days of repentance" for catechesis (P 4) . The catechetical sessions begin with individual exorcism, and the elect are instructed to pray as they await their turn (P 14) ; during the exorcism their faces are veiled to foster recollection (P 9). The exorcisms are understood to have divine power to purify the elect because they are taken from Scripture; when they are pronounced, the divine Spirit works through them, regenerating the soul and imparting salvation (P 9). After the exorcisms there is a reading from Scripture followed by a homily. 3 Cyril expects both that his hearers are praying for his preaching, and that grace will work through their prayers to inspire his words so that they will evoke faith; he often ends his homilies with prayer that what he has preached will be fulfilled in his listeners, always ending with a final doxology and Amen.
At the end of the fifth homily the Creed is delivered to the elect, and homilies 6-18 are devoted to its exposition. Cyril stresses that the Creed is comprised of the most important teachings of Scripture; even as the tiny mustard seed holds within itself many branches to come, the Creed "embraces in a few words all the religious knowledge in both the Old and New Testament" (5.12). The Church makes this summary both to aid the unlearned and to provide for true interpretation of Scripture (5.12; 17.3); the Church delivers this summary only to those in the final stages of preparation for baptism, and the Scriptures then confirm it (5.12). 4 Before he begins his article-by-article preaching on the Creed, however, Cyril grounds it in a thorough discussion of sin, repentance, faith, and baptism, filled with exhortations that his listeners repent and believe (homilies 1-5). By thus beginning his catéchèses with the heart of the human predicament and God's response to it, Cyril demonstrates that he wants to explain the Creed in view of the salvation attained through faith, repentance, and baptism; both the angle from which Cyril approaches his presentation of the scriptural truths of the Creed, and his manner of explanation are soteriological. Cyril's catéchèses, then, are not lectures about abstract concepts given in a classroom, but homilies preached after prayer and proclamation of Scripture in a liturgical setting. What Cyril says about Scripture and his use of it must therefore be understood in terms of his understanding of Scripture as Word of God living in its public proclamation, rather than as text exegeted apart from the community and its liturgy.
Cyril's Understanding of Scripture
Given this liturgical context for Cyril's catéchèses, how does he approach the scriptural text from which he draws most of the content of his preaching? For Cyril, Scripture is the ultimate source of knowledge of reality, every aspect of the human condition, and God. Whatever the topic he is explaining, Cyril bases his teaching on Scripture as the authoritative source of information. 5 Since Scripture contains everything that needs to be known about the mysteries of the faith, nothing should be said about them (e.g., the doctrines of the Creed) without Scripture. Points on which Scripture is silent do not need to be known, and Christians should not speculate about them. 6 Scripture is spoken by the Spirit of God who makes it intelligible to those who hear it, 7 and since it is vehicle of the Holy Spirit, Cyril believes it has the power when proclaimed to draw listeners to salvation. 8 Cyril encourages his hearers to draw from Scripture nourishment to sustain them in their journey to salvation, and emphasizes its saving power as protection from the enemies of the gospel (both Satan and heretics) and as weapon against them. How, then, does Cyril make use of scriptural material in his homilies to the candidates for baptism? Cyril's method may be considered both (I) by examining his own explicit descriptions of how he understands his goal in initiatory preaching and how he uses Scripture to accomplish it, and (II) by observing some of the specific rhetorical techniques he employs in presenting Scriptural material.
CYRIL'S GOAL AND HIS USE OF SCRIPTURE
In his first address to the elect Cyril instructs them not to reveal the content of his homilies to the uninitiated, who are not able to understand the mysteries of faith contained in the Creed and will only be harmed by hearing them. He concludes, "When you grasp by experience (tç peirq labçs) the sublimity of the doctrines, then you will understand that the catechumens are not worthy to hear them" (P 12). What Cyril is seeking to inculcate in the elect is a kind of experiential knowledge which presupposes assent to what they already know of the Christian faith and will deepen their faith commitment sufficiently for it to be appropriately sealed with water and the Spirit.
10 He thus sees his purpose in preaching on the Creed as not so much to impart information, as to enable his listeners to be so overwhelmed by the importance of what God has done in salvation history that they will want to give their lives to Him and become part of that history: "For we have come together now not to make a speculative exposition (exêgësin theôrêtihén) of the Scriptures, but rather to be convinced (pistopoiêthénai) of what we already believe" (13.9; cf. 14.2). Cyril repeatedly insists that the kind of conviction his elect must have is not born of human reason:
[W]e must not be drawn aside merely by probabilities and artificial arguments. Do not believe even me merely because I tell you these things, unless you receive from the inspired Scriptures the proof of the assertions. For this saving faith of ours depends not on ingenious reasonings but on proof from the inspired Scriptures (4.17).
Rather, he sees himself as following the example of St. Paul: "My speech and my preaching were not in the persuasive words of human wisdom" (1 Cor 2:4). No sophistical artifices are being advanced, for sophistry is always unmasked: arguments and counter-arguments cancel out (13.8)
[W]e shall not employ human reasoning today for this is unprofitable, but we shall simply present the evidence from the sacred Scriptures. That is the safest course according to the blessed Apostle Paul, who says, "These things we also speak, not in words taught by human wisdom, but in the learning of the Spirit, combining spiritual with spiritual" (1 Cor 2:13; 17.1).
If Cyril does not base his catechetical preaching on speculative exposition or arguments from reason, what does he base it on? In the sentence preceding one of his statements just cited, he provides the key to his method of calling forth saving faith in catechesis: "Therefore let us seek the testimonies (martyriai) to Christ's Passion. For we have come together now not to make a speculative exposition of the Scriptures, but rather to be convinced of what we already believe" (13.9). For Cyril, then, what elicits this saving conviction is hearing, not arguments, but the proclamation of Scriptural witnesses (martyres), testimony (martyria), proofs (apodeheis) and types, which the catechist plants in his listeners: "We have sown, as we may say, a few seeds; may you receive them like rich soil, and increase and bring forth fruit" (18.17). Since these testimonies, etc., come from the "divinely-inspired (theopneustoi) Scripture" (4.3), and since Cyril presents them "by the Lord's grace, with the help of your prayers" (13.8), 11 he can hope that through their prayers God will "grant utterance to us who speak and faith to you who hear" (13.8).
Thus, Cyril's understanding of how faith comes through hearing the proclamation of the Word depends on a use of Scripture which is narrative rather than systematic. When Cyril lays the foundation for his later preaching on individual articles of the Creed with the preliminary homilies on sin and repentance, baptism and faith (1-5), each of these topics is presented not as an essay on a religious concept, but as a series of narrations: of those who sinned and repented, of those who received grace from God through water, of those who believed. When he gives a preliminary explanation of the Incarnation, Cyril describes how Jesus ate, and slept, and died, as well as working miracles and rising from the dead (4.9).
12 What is crucial for Cyril, then, is putting his listeners in aural contact with the stories of God's people in Scripture, expecting that (with grace) this will lead them to contact with God. E.g., "We present this story merely as a testimony (martyrias), for this is not the proper time for exposition" (exêgêseôs, 16.31). Similarly, for Cyril's homiletic purpose the words of Jesus may be proclaimed in a collection of verses to prove a point rather than having to be analyzed individually 11 Cf. 12.4; 16.1.
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As Antoine Paulin has commented, what gave patristic catechesis its power (as compared to that of later centuries) was the more immediate and deeper contact with the Word of God that it provided, and its awareness that it was presenting not a system of ideas but the account of how God had intervened in the world, which reached its climax in Christ. The catechista speech was thus "vraiment concrète, imagée, historique, vivante, parce qu'elle était biblique" After an explanatory section in 17, Cyril remarks, "Let us return in our discourse to what is of great moment, and profitable to you," and then urges his listeners to approach God with the right disposition of heart, which he describes for them (17.34 ff.).
What Cyril himself says of his goal in catechetical preaching and his use of Scripture to accomplish it may then be summarized as follows: he is proclaiming carefully organized testimonies from Scripture to the truth of God's saving plan, with the hope that through this proclamation God will draw his listeners into an experiential faith response of deeper assent, knowledge, and conversion of life.
14 To help accomplish this, Cyril makes use of various rhetorical figures and devices, 15 both to deepen his listeners' conviction that the scriptural account of salvation history culminating in Jesus Christ is true, and to lead them into the awareness that it is true for them personally. Before analyzing Cyril's use of specific rhetorical devices toward each of these ends, it is helpful to consider his method of using scriptural imagery, which he employs both to reinforce his presentation of the facts of the gospel, and to draw his listeners into it.
CYRIL'S RHETORICAL TECHNIQUES IN PRESENTING SCRIPTURE

Imagery
Cyril's homilies are crammed with titles and images drawn from Scripture, which he uses to illustrate his message and render it more compelling. He also makes scenes from salvation history, such as Christ's harrowing of hell (14.19) or the Last Judgement (15.22 ff. etc.), come alive through the use of vivid descriptive language; sometimes he imitates scriptural use of personification, as when he speaks of Death as no longer being able to be mighty and devour the baptized (M 1.10).
Cyril also employs scriptural imagery to paint word pictures of the life of faith into which he seeks to draw his listeners, as is clearly seen in his use of metaphor throughout the Procatechesis, beginning with his first words to the newly elect: To these initial images of Paradise, new Ufe in flower and fruit, introduction to the King, call to arms, and marriage, Cyril adds through the course of the Procatechesis alone, the further images of embarking on a journey, planting trees, constructing a building, entering a race, donning new clothes, attending a feast, and the purification of precious metal. Each image presents his listeners with powerful pictures of the life of faith and of themselves beginning to live it; as the vivid language leads them to identify with these pictures, they are beginning to see themselves in scriptural terms and from a Christian perspective, and thus being drawn into the deeper conversion Cyril seeks for them. Through portraying his hearers in terms of scriptural images, Cyril seeks to draw them into deeper contact with the reality behind the images; his use of imagery helps make his preaching living and concrete.
16
The Gospel Is True This world of scriptural imagery which Cyril limns with words provides the backdrop for his dramatic presentation of the witnesses, testimonies, proofs, and types which he expects will deepen his listeners' faith in the truth of the gospel he proclaims. Cyril uses the noun martyres and the verb martyred with varying shades of meaning. The people of Scripture, in whose midst God worked His mighty deeds, are witnesses to those deeds, as the Apostles are witnesses to the Resurrection (4.12), 17 and as every created thing which was present when God acted is a witness. The place of the manger, the shepherds, the angels, the Temple, the turtledoves, Simeon and Anna bear witness to the Incarnation (12.32); Cyril summons everything from the thirty pieces of silver to the sun in eclipse as witnesses to the Passion (13.38-40). Witnesess to the Resurrection are: the night, the full moon, the rock of the sepulchre, the stone rolled back, the angels, the women, the linen cloths, the soldiers and the money they received, the places of the Resurrection and Ascension, along with the cloud and the disciples present at the Ascension (14.22-23). A thing can also bear witness to a salvific event by being a result of it; thus Tabitha and the miraculous draught of fish (as well as the coals) all bear witness to the Resurrection (14.23). When the prophets foretell events in the life of Christ, Cyril portrays them as bearing witness to those events; thus Jeremiah bears witness to Jesus' being seized (13.7), and Isaiah to Jesus' Resurrection (4.31). Similarly, Cyril cites all that was present during any part of the life of Jesus as witness that he was indeed God-become-human and Christ.
18 He also presents those who proclaim specific facts of the Gospel as witnesses: the palm-bearing children and the blind men are witnesses that Jesus is the Son of David (12.23), while Isaiah, Pilate and the Good Thief are witnesses that he was innocent (13.3). For Cyril, many Scriptures bear witness that the dead will be raised simply by describing examples of how God has done this in the past.
Cyril perceives the Scriptures as filled not only with witnesses (martyres) to the gospel he advocates, but also with testimonies (martyriai) to it of various kinds. 
13.13). Cyril sees his perception of not only specific Old Testament verses as predicting aspects of Christ's mission, but of Old Testament persons and events as types of Christ as also rooted in Jesus' own teaching:
The testimony we seek is supplied by the Lord Jesus Himself in the Gospels, when he says: "For even as Jona was in the belly of the fish three days and three nights, so will the Son of Man be three days and three nights in the heart of the earth." Now when we study the story of Jona the force of the resemblance becomes striking... (14.17).
Cyril also finds Peter (14.28; 17.19) and Paul (14.2) presenting Old Testament testimony to New Testament truth. For Cyril the testimonies of the prophets concerning Christ recorded in the New Testament are central to the true gospel and to enabling hearers to believe it. Thus he rages against Marcion:
He was the first to dare to cut out the Old Testament testimonies cited in the New-for these brought him to naught-and to leave the preaching of the Word without witness (amartyron). He fancied he had disposed of God with a pair of scissors, and thus hoped to correct the faith of the Church-as if there were no right; (3) his expounding in detail on what is proved by the witnesses and the testimony they are giving even as he speaks to his hearers, which will create faith in them. Unlike Cyprian, Cyril is not providing lists; he sometimes dialogues with his witnesses, even putting words in their mouths. Cyril's use of martys, etc., is thus a distinguishing mark of his catechetical style. kerygmatic tradition to be reckoned with (6.16, emphasis added).
Cyril uses martyriai in this sense to refer to verses from the Old Testament which he reads as specifically describing some aspect of Christ's life, thereby confirming that Christ is the fulfillment of God's promises; thus, the prophets provide testimonies of when the Incarnation would take place (12.17-28), the details of Christ's burial (14.3), Resurrection (14.3, 18), and Enthronement (14.27, 30) , and their testimonies are necessary to explain the wood of the Cross (13.19). Cyril urges his listeners to "seal these testimonies in your heart" (13.8), since it is in hearing the martyriai and perceiving the perfect correspondence they reveal between God's promises and Christ, that Cyril believes they will experience the confirming of faith (pistopoieô) which is his goal (13.9). "Therefore the Scriptures tell the time, the peculiar features of the place, and the signs following the Resurrection; henceforth have a firm faith (pistopoiou) in the Resurrection and let no one cause you to waver in confessing Christ risen from the dead" (14.7).
What Cyril emphasizes most about his martyriai is their comprehensiveness and exactness. "Now do not fix your attention on any skill of language on my part, for perhaps you may be deceived; unless you get the testimony of the prophets on each point, do not believe what is said" (12.5). Cyril insists on such thorough confirmation because the certainty of the gospel depends upon it: "Everything that concerns Christ has been written; there is nothing doubtful since nothing is unattested (amartyron). All has been inscribed in prophetic records, clearly written, not on tablets of stone but by the Holy Spirit." Thus Cyril urges his listeners to seek out the testimony of each detail of Christ's life given by the Gospels. 20 In setting forth the few more important testimonies for which he has time, Cyril exclaims, "Mark the exactness of the prophets, and their truthful testimony" (13.14), and "We have touched on the story of Paradise, and I am truly amazed at the verisimilitude of the types" (of the Passion, e.g., the garden, the tree, the afternoon; 13.19). This comprehensiveness and exactness which Cyril sees in scriptural martyriai to Christ undergirds his belief in all of Scripture as locus of God's selfrevelation: "Nothing has been done without purpose" ( 13.21). Here Cyril uses the noun apodeixis to designate a collection of testimonies which when presented will constitute for his listeners overwhelming proof for the claims he makes for Jesus Christ (cf. 13.23). Cyril also uses apodeixis more generally, to refer to verses from Scripture which confirm or describe points he is making (2.9), 22 or which, when exegeted, support his arguments (10.6, 9). 23 When he insists that saving faith depends not on argument, but on proof from Scripture, he is apparently using apodeixis to include everything from a quick prooftext, to an extensive collection of martyriai, to fulfillment of prophecy.
Although Cyril does not specifically use the word typos with the frequency with which he uses martys and its derivatives, he does employ both specific Old Testament types of Christ and qal we homer arguments (e.g., if..., then how much the more ...) from these types, to reinforce belief in his Christological claims. Sometimes Cyril uses the resemblances between the typos and the alètheia (Christ) to emphasize the consistency with which God works, and therefore the truth of Jesus' claims, as in his exposition of Joshua as typos (10.11); sometimes he merely alludes to a type without detailed explanation simply to reinforce his listeners' sense which Cyril perceives between God's self-revelation in the two testaments (both authored by the Holy Spirit, 4.16; 16.3) is crucial to him. The truth of Cyril's preaching on who God is depends on witnesses; his claim that God has revealed Himself in Christ and offers salvation for the human race through him depends on the testimony of those who have known God as saving throughout the unfolding of His plan. To remove the Old Testament testimonies from the New Testament is to "leave the King without witness" (16.17; cf. By this use of witnesses, testimonies and types, Cyril seeks to deepen the faith of his hearers that the scriptural truths summarized in the Creed are true. But the candidates for baptism must come not only to deeper conviction that Christ is the redeeming Lord Cyril proclaims him to be, but also to an existential awareness that Christ's life-changing redemption is offered to them even now. To help bring them to this experiential knowledge, Cyril again has characteristic ways of making use of Scriptural material. 
6.16). This harmony between Old and New Testaments is also important because it shows
The Gospel Is True for the Elect
In addition to using rhetorical means to evoke saving faith by intensifying his listeners' sense of the truth of the gospel, Cyril also employs various techniques to enable the soon-to-be-baptized to experience that they personally are being drawn into that story. Sometimes he seeks to heighten their understanding by arousing emotion, as when he encourages them to place themselves at the scene of Jesus' judgment before Pilate (13.15).
Since, as inhabitants of Jerusalem, Cyril's listeners are already geographically surrounded by the scenes of Jesus' life, he often uses the holy places they can see every day as effective witnesses in their own right. "His witness is the holy wood of the cross, seen among us to this day, and by those who have taken portions thereof, from hence filling almost the whole world" (10.19). Similarly, "He was truly crucified for our sins. And should you wish to deny this, this visible place itself, this blessed Golgotha, 26 refutes you, where, in the name of Him who was here crucified, we are gathered together. Besides the whole world has now been filled with pieces of the wood of the Cross" (4.10). Witnesses to the Resurrection are "this place of the Resurrection itself (14.23) which is "still to be seen" (14.22), and "even the stone which was rolled back lying there to the present day, testifies to the Resurrection" (14.22). Cyril seeks to make the scriptural account more immediate by interpolating local references: "And because of these words of Jesus: 'there will not be left here one stone upon another,' the temple of the Jews just opposite us is fallen ..." (10.11); "For 'many bodies of the saints who had fallen asleep arose; and coming forth out of the tombs after His resurrection, they came into the holy city'-manifestly the city we are in-'and appeared to many'" (14.16). 27 Cyril uses his listeners' presence at the site of the Crucifixion to inspire awe and exhort them to commitment: "The Lord was crucified; you have received the testimonies. You see this place of Golgotha. With a cry of praise you assent. See that you never deny it in the time of persecution. Let not the Cross be a joy to you merely in the time of peace, but keep the same faith during persecution" (13.23). Cyril's verbal summoning of even distant places to bear witness to the gospel has already been noted; when his place-witnesses are immediately visible to his hearers, he uses them as fully as possible to deepen in the elect their sense of personal connection with his gospel: "Yet one should never grow weary of hearing about our crowned Lord, especially on this holy Golgotha, for others merely hear, but we see and touch" (13.22).
In addition to taking advantage of his listeners' being surrounded by the very scenes of the events which made their own salvation possible, Cyril seeks to draw the elect into salvation history by establishing a relationship between them and the scriptural figures who have gone before them in that history. One way he does this is to use scriptural figures as both positive and negative models (typoi) to guide his listeners' dispositions toward God and response to Him; as Cyril finds Scripture filled with typoi of Christ, so he reads it as providing typoi for the believer. At the beginning of Cyril's instructions he gives a detailed description of how Simon Magus received no grace from baptism, concluding, "If I mention these examples of falls, it is to prevent your downfall. 'Now all these things happened to them as a type, and they were written for the correction' of those who approach the font to this day. Let none of you be found tempting grace ..." (P 2). 28 The elect should take David as their typos of repentance (2.11, cf. 16), and Abraham is their typos of faith (5.5). Even when Cyril does not specifically refer to them as typoi, throughout his homilies characters from salvation history continually present themselves as God-given examples, both positive and negative, for his hearers.
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Underlying this use of scriptural personages as direct models for those seeking baptism appears to be the perception that as the candidates identify with those who have preceded them in faith, they will begin to identify with their predecessors' relationship with God and begin to emulate it, and thereby be drawn personally into their own saving relationship with God. Thus Cyril's use of these typoi leads him to exhortation, to attempts to lead the elect into salvation by enabling them to identify with the people to whom salvation is promised and given: Therefore, brethren, having before you many typous of sinners who repented and were saved, be you also earnest in confessing to the Lord, that you may receive pardon for past sins, be made worthy of the heavenly gift, and inherit the kingdom of heaven with all the saints, in Christ, to whom be glory forever and ever (2.20).
Cyril underscores this identification when he pointedly addresses his elect with the same words addressed to those who preceded them in seeking God (e.g., . 30 Since Scripture is thus addressed to his 28 Cf. 17.35. 29 For further instances of Cyril's use of scriptural personages as examples to enable his listeners to connect to salvation history, Homily 2, which contains many more examples than could be cited here, should be read in its entirety. See also 13.25; M 1.8; M 5.17. For other uses of typoi to refer to the elect, see 3.5; 18.26. 30 For similar examples, see M 2.8; M 3.1; M 4.9; M 5.23, where Cyril explicitly uses scripture verses to describe the spiritual state of the newly baptized. Of the heavenly bodies the sun in eclipse will convict you; of the products of the earth the wine mingled with myrrh; of grass plants the reed; of herbs, the hyssop; of the products of the sea the sponge; of trees, the wood of the Cross. Add the soldiers, too, as I have said, who nailed Him to the Cross and cast lots for His vesture; the soldier who opened His side with a spear; the women who were then present; the veil of the temple then rent asunder; the pretorium of Pilate, now desolate by the power of Him who was then crucified; this holy Golgotha rising on high and visible to this day, displaying even now how the rocks, because of Christ, were then rent; the sepulchre nearby, where He was laid; and the stone placed upon the door, which to this day lies next to the sepulchre; the angels who were then present; the women who worshipped Him after His Resurrection; Peter and John, who ran to the sepulchre; and Thomas, who put his hand into His side, and his fingers into the print of the nails (13.38, 39).
35
Thomas' gesture leads Cyril to the conclusion that the scriptural witnesses are not only speaking to his elect, but actually did what they did for the candidates' sake: "For it was for our sake that he touched them so carefully; for what you, who were not present, would have sought, he who was present did seek by God's dispensation" (13.39).
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Thus Cyril appeals to his scriptural witnesses to speak, insists that they are speaking directly to his candidates, and exhorts his hearers to listen to what these witnesses are telling them, as when he urges them to pay attention to the Baptist's warnings to the people of Jerusalem and repent (3.7). To understand the fatherhood of God, Cyril asks his elect successively to listen to Jesus, Isaiah, Paul, Job, and "that excellent tutor Moses" (7.6-9). 37 Cyril's rhetorical techniques thus create the sense that the great figures of salvation history are present at the catéchèses bearing witness to the truth of the gospel along with the surrounding sites of redemption; he can even instruct his listeners to visualize the scriptural speaker (15.4). Cyril thus establishes a relationship between his candidates and the figures of Scripture both by rhetorically making the scriptural typoi present and by encouraging his listeners to identify with them; he takes that identification process one step further when he encourages the elect to repeat the words of their scriptural predecessors that they may share their experience. "Repeat the words of David, Ί said, I will confess against myself my iniquity to the Lord,' and in like manner will be verified the second part of the verse: 'and you forgave the wickedness of my heart' " (2.6).
M It is almost as if Cyril is saying, "This is how God's people relate to Him-now you try." E.g., "Do not be ashamed then of the Crucified, but say with confidence: 'He beareth our sins and carrieth our sorrows, and by his bruises we are healed.' Let us not be ungrateful to our Benefactor" (13.34). to speak the language of the people of faith, they become assimilated to the people of faith. When the language Cyril gives them to repeat is prayer language, he uses it to lead his listeners imperceptibly a further step-into worship-thus integrating them into the community of faith through praise (e.g., 18.35). 40 In the final exhortation Cyril delivers to the candidates before their baptism he first draws them into the scriptural text by describing them with images from the prophets which are spoken directly to them; having thus drawn them into perceiving themselves and their experience in scriptural terms, he leads them to respond and articulate their experience with other appropriate words from Scripture (18.34-35).
Perhaps Cyril's most vivid rhetorical technique for drawing the candidates into the scriptural story so that they can appropriate it as their own is his addressing them as if they are the people in a scriptural narrative. In the Procatechesis the parable of the wedding feast suddenly expands to encompass the hearers: We read in the Gospels of a busybody who one day decided to "investigate" a wedding feast. Without dressing correctly for the occasion, he entered the dining room and, unchallenged by the bridegroom, took his place at table. Etiquette, of course, demanded that, seeing everybody's white garments, he should conform; but in fact, though fully the match of his fellow-guests as a trencherman, he did not match them in his dress (I mean, his resolve). The bridegroom, for all his large-heartedness, was not undiscerning and, while going the rounds of the company and observing his guests individually (it was not what they ate, but the correctness of their behavior and dress that interested him), he saw a stranger without a wedding garment, and said to him: "Pray, sir, how did you get in? What a color! What effrontery! The doorkeeper did not stop you in view of the liberality of the host? Quite so. You didn't know the correct dress for a festive occasion? Quite. Nevertheless, you came in; you saw the glittering clothes of those at table. Should not your eyes have been your teachers? Should not a timely exit then have been the prelude to a timely return? As it ié, your untimely entrance can lead only to your untimely ejection." Turning to his attendants, he ordered: "Bind those feet" which presumptously intruded; "bind the hands" which had not the wit to put a bright garment on him; and "cast him into the outer darkness"; for he is not worthy of the bridal torches. Ponder, I bid you, the fate of that intruder, and look to your own safety.
For our part, as Christ's ministers we have given a welcome to every man and, in the role of porter, have left the door ajar. You, maybe, have come in with your See also M 1.6; M 2.2; M 4.8. soul befouled with the mire of sin and with your purpose sullied. You came in; you were accepted; your name was entered in the register. Do you see the majesty of the Church? Do you behold, I ask, its order and discipline, the reading of the Scriptures, the presence of the ecclesiastical orders, the regular sequence of instruction? You are on holy ground; be taught by what you see. Withdraw in a good hour now, and come back in a right good hour tomorrow. If the fashion of your soul was avarice, put on another fashion, and then come in. Put off, I say, lewdness and impurity; put on the bright robe of chastity. I give you timely warning before Jesus, the Bridegroom of souls, comes in and sees the fashions. You cannot plead short notice; forty days are yours for repentance; you have opportunity in plenty for undressing, for laundry work, for dressing again and returning. If you persist in an evil purpose, the preacher is guiltless, but you must not expect to receive the grace (P 2-4).
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Later their civic pride draws Cyril's listeners into John the Baptist's crowd when "all Jerusalem went out to him" (3.7-8), and there is even room for them in Jesus' admonitions about the Second Coming (15.22-23). Thus Cyril's elect learn not only to perceive themselves with scrip tural imagery, but actually to experience themselves as part of the story of salvation history that they are in fact becoming part of by listening to, identifying with, and finally believing with its protagonists.
In sum, Cyril's method of using Scripture in his catechetical homilies is determined by his goal as a preacher: to present the teachings of Scripture in such a way that his candidates will be able to "seal by faith" what they have heard.
42 This "sealing" involves the candidates coming into an experiential faith of deeper knowledge and belief which is mani fested in a life changing in obedience to God. To call forth this kind of faith, Cyril sows the "seeds" of scriptural "witness," etc., which convince of the absolute truth of the gospel, and he cultivates them with the aid 41 See also: Ρ 2; 3.6; M 4.2. 42 This goal shapes not only the ways Cyril uses scriptural material, but also the kinds of material he makes use of. While he does cite biblical moral teaching, and gives instruction on using Scripture to refute heresy, Cyril draws most heavily on scriptural narrative, titles and imagery, and prophetic and typological material. The narrative of how God has worked in human history-when, where, with whom-is the foundation on which Cyril bases his catéchèses. Cyril also uses Scripture to provide his hearers with a whole vocabulary of prophecy, sign, and type, through which he will lead them into the Christian community's understanding of God's action in salvation history; this typological vocabulary includes typoi both of Christ and of his hearers. This use of scriptural material is quite different from that found in the initiatory homilies of John Chrysostom. Chrysostom's explicit goal was to effect moral transformation in his hearers, and he seeks to accomplish this by drawing heavily on scriptural images of the redeemed life which he enhances with the techniques of Second Sophistic; he makes much less use of scriptural narrative or typology than Cyril. For more extensive comparison and documentation, see Jackson 22-25; 121-27; 137-39.
